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The Theological Value of the King James
Language in the Book of Mormon
Jan J. Martin
IN 1831, ALEXANDER CAMPBELL (1788-1866), the founder of the Disciples of Christ Church and leader in the early nineteenth-century
religious reformation known as the Restoration, published a short
pamphlet entitled Delusions: An Analysis of the Book of Mormon: With
an Examination of Its Internal and External Evidences, and a Refutation of Its Pretences to Divine Authority. In the pamphlet, Campbell argued that the Book of Mormon was a linguistic hodgepodge,
"patched up and cemented with 'And it came to pass' - 'I sayeth unto
you'-'Ye saith unto him'-and all the King James' haths, dids and
doths-in the lowest imitation of the common version:' He insisted
that "it has not one good sentence in it, save the profanation of those
sentences quoted from the Oracles of the living God:' For Campbell,
the seventeenth-century English in the Book of Mormon demon strated that Joseph Smith was a fraud. 1

1. Alexander Campbell, Delusions: An Analysis of the Book of Mormon: With an
Examination of Its Internal and External Evidences, and a Refutation of Its Pretences to
Divine Authority by Alexander Campbell; with prefatory remarks by Joshua V. Himes
(Boston: Benjamin H. Green, 1832), http:/ /www.archive.org/ details/ delusionsanalysi
0lcamp, 15 (accessed February 7, 2015); "Oracles" was Campbell's name for the Bible.
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Since Campbell's day, scholars have readily acknowledged that the
Book of Mormon "bulges with biblical expressions:' 2 Some researchers
have painstakingly numbered and analyzed the common phrases that
exist between the two texts, while others have sought to explain the purpose behind the presence of King James language in the Book of Mormon. 3 One theory is that the seventeenth-century language established
the validity and theological credibility of the Book of Mormon with its
nineteenth-century readers because the teachings found therein evoked
a familiar sound. 4 A second approach argues that by Joseph Smith's day,
King James language was perceived as "scriptural;' making its presence
in the Book of Mormon necessary if the book was to be accepted by
readers as the word of God. 5 Both of these arguments are plausible and
have a degree of usefulness, but they are also problematic in that they
limit the value of the seventeenth-century prose to a superficial mode
of expression that was primarily meaningful to those who lived in the
mid-1800s. If meeting the needs of nineteenth-century readers is the
only reason for the presence of the King James English in the Book
of Mormon, it is no wonder that some critics have declared the book
incapable of nourishing the modern reader. 6
2. Philip L. Barlow, Mormons and the Bible: The Place of the Latter-day Saints in
American Religion (New York: Oxford University Press, 1991), 27.
3. Sydney E. Ahlstrom, A Religious History of the American People (New Haven, CT:
Yale University Press, 1972), 502; Kenneth D. Jenkins and John L. Hilton, Vocabulary
and Numerical Count of All Words from the King James Old Testament, New Testament,
and the 1830 Book of Mormon (Provo, UT: FARMS, 1980).
4. Nicholas J. Frederick, The Bible, Mormon Scripture, and the Rhetoric of Allusivity
(Madison, NJ: Fairleigh Dickinson University Press, 2016), xiv, xvi, 131; Daniel L. Belnap, "The King James Bible and the Book of Mormon;' in The King James Bible and the
Restoration, ed. Kent P. Jackson (Provo, UT: Religious Studies Center; Salt Lake City:
Deseret Book, 2011), 167.
5. Frederick, Rhetoric of Allusivity, xix; Grant Hardy, introduction to The Book of
Mormon: A Reader's Edition, ed. Grant Hardy (Urbana: University of Illinois Press,
2005), xxiv; Kent P. Jackson, "The King James Bible in the Days ofJoseph Smith;' in
King James Bible and the Restoration, ed. Jackson, 154.
6. In 1966, the Reorganized Church of Jesus Christ of Latter-day Saints, now
known as the Community of Christ, issued a revised authorized edition of the Book of
Mormon. The foreword states: "The corrections made are in the grammatical area of
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A third explanation for why the Book of Mormon reads like the
King James Version of the Bible (KJV) insists that the translator, Joseph
Smith, had been so profoundly influenced by King James language prior
to his translation efforts that it had become integral to his mode of
expression.7 This argument is more complicated because it introduces
the difficult subject, occasionally raised among believers, regarding the
level of influence Smith had over the English text of the Book of Mormon. 8 Without delving into the origins of the Book of Mormon or into
the details of its translation, which have been thoroughly addressed
elsewhere, it is worth reviewing the standard arguments made by believers concerning Smith's influence over the text. 9 Some argue that Smith
merely dictated the English words given to him through the translation instruments, such that he had no influence over the text. In this
view, Smith was not the actual translator, but served as the instrument
through whom the text was revealed. 10 Others assert that Smith had an
punctuation, ambiguous construction, substitution of synonyms for obsolete and archaic words, revision of out-of-date spellings, and other grammatical changes as needed:'
The reason for these changes was to resolve problems with the text, one of which was
"the constant changes in a living language during the past 130 years:' This style of updating the language was designed to meet the needs of a modern reader. See The Book
of Mormon: Translated by Joseph Smith, Jr. (Independence, MO: Board of Publication
of the Reorganized Church ofJesus Christ of Latter-day Saints, 1966); Fawn Brodie,
No Man Knows My History: The Life of Joseph Smith, the Mormon Prophet (New York:
Knopf, 1945), 69; Ahlstrom, Religious History, 504.
7. Hardy, introduction to Book of Mormon: A Reader's Edition, xvi; Grant Underwood, "Joseph Smith and the King James Bible;' in King James Bible and the Restoration,
ed. Jackson, 215; Brandt A. Gardner, The Gift and Power: Translating the Book of Mormon (Salt Lake City: Greg Kofford Books, 2011), 280.
8. For nonbelievers, this argument is easily dealt with by insisting that Smith had
full control of the English text.
9. Michael Hubbard MacKay and Gerrit J. Dirkmaat, From Darkness unto Light
(Provo, UT: Religious Studies Center; Salt Lake City: Deseret Book, 2015); Gardner,
Gift and Power.
10. Royal Skousen, "Translating the Book of Mormon: Evidence from the Original
Manuscript;' in Book of Mormon Authorship Revisited: The Evidence for Ancient Origins, ed. Noel B. Reynolds (Provo, UT: FARMS, 1997), 90-91; Roger Terry suggests
that Moroni was the actual translator. Roger Terry, "Archaic Pronouns and Verbs in
the Book of Mormon: What Inconsistent Usage Tells Us about Translation Theories;'

Martin/ King James Language

91

active role in the translation process, reformulating "the Nephite record
into his own words" before he could dictate the English to his scribe. In
this view, Smith significantly influenced the text and was responsible
for the King James English in the Book of Mormon. 11
As interesting as these arguments may be to some believers seeking
to make sense of their scripture, they still reduce the seventeenth-century language to a mode of expression that has little value to the modern
reader. Rather than venturing into the murkiness of how the KJV language got into the Book of Mormon, it seems more productive to accept
the presence of the language and to then search the text of the Book of
Mormon for internal explanations regarding the potential significance
of the King James English. After all, as Grant Hardy has declared: "Any
careful examination of the Book of Mormon has to start with an investigation of what the text claims for itself:' 12 And the Book of Mormon
indeed asserts a substantial reason for its seventeenth-century prose.
In 1 Nephi 13, the principal character and storyteller, Nephi, the
son of Lehi, learns that the Book of Mormon will serve two important
theological functions. First, it will establish truths already contained
in the Bible, and, second, it will restore truths taken or lost from it
(1 Nephi 13:39-40). In the 1830s, the first of these theological functions-the ability to "establish'' Biblical truths-meant to "settle or fix
what is wavering, doubtful or weak'' and render it definite or firm. 13 At
the time the Book of Mormon was translated into English, the King

Dialogue: A Journal of Mormon Thought47/3 (2014): 59-63; Carl T. Cox also concluded
that Moroni was the translator ( Carl T. Cox, "The Mission of Moroni;' revised October
4, 2007, http://www.oscox.org/stuff/bom3.html [accessed February 24, 2017]); Brant
Gardner recognizes the complications that these theories create and queried: "If Moroni translated, why did Moroni learn archaic King James English, embellished with
a post-Jacobean vocabulary, but in which the particular variety of English no longer
used words added to the language after the 1700s?" ( Gardner, Gift and Power, 245-55).
11. Hardy, Book ofMormon: A Reader's Edition, xv; Gardner, Gift and Power, 279-83.
12. Hardy, introduction to Book of Mormon: A Reader's Edition, viii.
13. Webster's Dictionary 1828, online ed., s.v. "establish;' http://webstersdictionary
1828.com (accessed September 8, 2017); Oxford English Dictionary Online, s.v. "establish;' https:/ /www.oed.com ( accessed February 3, 2017).
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James translation was the authoritative version of the Bible, making
it the Bible that the Book of Mormon had to clarify. 14 Furthermore,
because theological concepts are inseparable from the language used
to express them, and because many English words have serious implications for religious understanding and practice, the Book of Mormon
could not convincingly establish truths articulated in the KJV unless it
employed seventeenth-century terminology. As will be evident below,
this is something that involves much more than simply adopting archaic-sounding pronouns or outdated endings on verbs. Therefore, from
the perspective of the Book of Mormon itself, it appears that the main
purpose for the King James English is theological.
Unfortunately, the Book of Mormon's ability to resolve some of the
more intricate theological problems in the KJV often goes unnoticed.
This is frequently due to ignorance of the theological controversies
inherent in the KJV's text. Because the KJV is the product of almost a
century's worth of translation work, knowledge of the development of
the text is necessary to detect its theological weaknesses. 15 Therefore,
the purpose of this article is to demonstrate how a knowledge of the
English Bible translation controversies that took place between William Tyndale and Thomas More in the late 1520s exposes the Book of
Mormon's ability to arbitrate unclear theological concepts generated
by the language employed in the King James Bible. An examination
of the unresolved sixteenth-century theological issues surrounding
three pairs of words-priest and elder, love and charity, congregation
and church-will reveal textual and theological issues inherited by the
1611 KJV and subsequent editions. An inspection of the Book of Mormon's use of the same six words will show that it contains substantive
theological responses to these unresolved sixteenth-century disputes
inherent in the KJV. Whether Joseph Smith was responsible for the seventeenth-century prose or not, its presence allows the Book of Mormon
to clarify theological weaknesses in the KJV.
14. Jackson, "King James Bible in the Days;' 138, 153.
15. David Norton, A Textual History of the King James Bible (New York: Cambridge
University Press, 2005), 3.
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English Bible Translation Controversy
Discussions about translating the Bible into English first began in
England in the 1350s when the use of English was becoming increasingly widespread. King Edward III ( 1312-13 77) finally decreed that
anything "pleaded, shewed, defended, answered, debated, [or] judged"
in any court whatsoever should be done in English rather than in
French, the official language of the English nobility. This law enabled the
common people to understand legal proceedings, but it also smoothed
the way for English to become the official language of the people on
all levels of English society. 16 Eventually, a passionate debate broke out
among scholars at Oxford concerning the language's suitability for
scripture and theology. 17 Unfortunately, those discussions came to an
abrupt end in 1409 when authorities passed the Constitutions of Oxford
in response to the Oxford theologian John Wycliffe's (1320-1384) use of
English to spread his heretical doctrines to laypeople. 18 The Constitutions prohibited the translation of any passage of the Bible into English
without the express permission of an English bishop, and they prohibited the reading of any book that contained unauthorized translated
scripture. 19 It would be more than one hundred years before translating
an English Bible would again become a serious point of controversy.
In 1526, William Tyndale (c.1494-1536), a reform-minded exiled
priest with a gift for languages, re-ignited the controversy in England
by translating and publishing a New Testament into English. Tyndale's

16. Great Britain, Record Commission, Statutes of the Realm, Vol. 1 (London: Dawsons, 1963), 36 Edward III, c. 15 (1362), 375.
17. Nicholas Watson, "Censorship and Cultural Change in Late-Medieval England:
Vernacular Theology, the Oxford Translation Debate, and Arundel's Constitutions of
1409;' Speculum 70/4 (1995): 838-39.
18. Anne Hudson, "Lollardy: The English Heresy?;' Studies in Church History, 18
(1982): 262
19. Alfred W Pollard, Records of the English Bible: The Documents Relating to the
Translation and Publication of the Bible in English, 1525-1611 ( Oxford: Oxford University Press, 1911), 80; Thomas More, "A Dialogue concerning Heresies;' in The Complete
Works of St. Thomas More, ed. Thomas M. C. Lawler, Germain Marc'hadour, and Richard C. Marius, Vol. 6, Part 1 (New Haven, CT: Yale University Press, 1981), 315, 331.
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translation was unique because it was the first to be taken from the Greek
manuscripts rather than from the Latin Vulgate Bible. 20 His work would
later become the foundation for all other subsequent translations of the
Bible into English. Some greeted Tyndale's translation with warm enthusiasm; others regarded it with complete horror. The most formidable criticism came from Sir Thomas More ( 1478-153 5). More was an experienced
English lawyer, but he was also the famous humanist author of Utopia
(1516), a counselor to Henry VIII (1516-1529), and he served as Lord
Chancellor of England between 1529 and 1532. More initiated a famous
written debate with Tyndale when he published A Dialogue concerning
Heresies (1529). In the Dialogue, More addressed subjects pertaining to
Martin Luther ( 1483-1546) and the Protestant Reformation that was then
underway in Europe, but he also criticized Tyndale's New Testament. 21
Tyndale responded to the Dialogue with An Answere unto Sir Thomas
More (1531). In the Answere, Tyndale defended his New Testament by
explaining his philological methods and his theological understanding.
In 1532, More returned to the debate by publishing the first half of the
lengthy Confutation of Tyndale's ''Answer." The second half followed a year
later, though by that time, More had resigned as Chancellor because it
became increasingly difficult for him to support Henry VIII's marital
choices and religious policies. 22
One of the reasons More initiated the debate with Tyndale was
because he understood that theology cannot be separated from the
language used to express it. 23 Some words carry significant implications for authority, doctrine, and practice. More recognized that errors
of language, even if slight, could become theological errors of great

20. John Wycliffe's followers translated the Latin Vulgate Bible into English in the
1380s. David Daniell, The Bible in English (New Haven, CT: Yale University Press, 2003 ),
134.
21. More, "Dialogue concerning Heresies;' 4.
22. Oxford Dictionary of National Biography, s.v. "Sir Thomas More;' www.oxforddnb.com/view/article/ (accessed February 5, 2017); Peter Ackroyd, The Life of Thomas
More (London: Vintage, 1998), 187.
23. Brian Cummings, The Literary Culture of the Reformation: Grammar and Grace
(Oxford: Oxford University Press, 2007), 192; More, "Dialogue concerning Heresies;' 290.
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weight. 24 He made this point repeatedly in the debate with Tyndale by
arguing that Tyndale's 1526 translation of the New Testament was full
of spiritually dangerous linguistic and theological mistakes. 25 More
insisted that Tyndale's errors were so "craftely" made that it was impossible for unlearned folk to detect them. Through his own writings, More
sought to warn the English public and to "well arme them to resyste
[resist] and confute" Tyndale's linguistic and theological subtleties. 26
More revealed Tyndale's errors oflanguage and theology by focusing
his attention on a half-dozen Greek words, the most controversial being
presbyteros, ekklesia, and agape. 27 In his 1526 translation of the New
Testament, Tyndale rendered these words into English as senior! elder,
congregation, and love. According to More, the only correct English
translations for presbyteros, ekklesia, and agape were priest, church, and
charity because three very important theological articles of the Catholic faith were built upon these terms: the holy order of the priesthood,
the authority and organization of the Catholic Church, and the giving
of alms, including the practice of paying priests to regularly pray for
the departed souls who were in purgatory. More accused Tyndale of
mistranslatingpresbyteros, ekklesia, and agape into elder, congregation,
and love so that he could destroy these foundational beliefs and every
other religious practice or tradition that rested upon them. 28 Unsurprisingly, Tyndale denied More's accusations and insisted that he had
diligently "translated the scripture purely and with good conscience:'29
Tyndale maintained that his choices of elder, congregation, and love
24. More, "Dialogue concerning Heresies;' 285; Cummings, Literary Culture, 192.
25. More, "Dialogue concerning Heresies;' 285-90.
26. Thomas More, "The Confutation of Tyndale's Answer:' in Complete Works of St.
Thomas More, ed. Lawler, Marc'hadour, and Marius, Vol. 8, Part 1, 27, 39.
27. More, "Dialogue concerning Heresies;' 290; More also criticized three other
words Tyndale used: favour rather than grace, know/edging rather than confession, and
repentance rather than penance. These terms are not discussed in this article.
28. More, "Dialogue concerning Heresies;' 290; More, "Confutation of Tyndale's
Answer:' 143.
29. William Tyndale, The Exposition of the Fyrst Espistle ofSeynt John ... (Antwerp: M.
de Keyser, 1531), STC/24443, Early English Books Online (EEBO), www.eebo.chadwyck
.com (accessed February 2, 2017), fol. Aviiir.
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accurately represented the original Greek words both theologically and
linguistically. 30
The debate between Tyndale and More over the correct translation of presbyteros, ekklesia, and agape was not resolved during their
lifetimes. Both men were executed in the mid-1530s for adhering to
their theological beliefs, but their tragic deaths did not resolve the questions about how presbyteros, ekklesia, and agape should be translated
into English. 31 By 1604, when King James (1566-1625) authorized a
new translation of the English Bible, those concerns were still an active
part of the discussions surrounding biblical translation and, as such,
influenced the 1611 text. 32 However, without knowing the details of the
Tyndale and More controversies, it is difficult to detect the theological
problems in the King James text and even more difficult to notice the
Book of Mormon's detailed clarification. In the following three sections,
each of the three word pairs debated by More and Tyndale will be presented as a set. Each section will also include a discussion of the Book
of Mormon's treatment of each word in the pairing.

Elder versus Priest
In his 1526 New Testament, Tyndale rendered the Greek presbyteros (literally meaning "an older man'') as senior. However, deciding that senior
was not good English, he permanently changed the term to elder in later
publications. 33 More was dissatisfied with both choices. He admitted
30. William Tyndale, An Answere unto Sir Thomas Mores Dia/age, ed. Anne O'Donnell and Jared Wicks (Washington, DC: Catholic University of America Press, 2000),
13-22.
31. Brad Gregory, "Saints and Martyrs in Tyndale and More;' in Martyrs and Martyrdom in England c. 1400-1700, ed. Thomas S. Freeman and Thomas F. Mayer (Woodbridge: Boydell Press, 2007), 108.
32. Fourteen rules were drawn up to guide the translators. Rules 3 and 4 influenced
the choices that translators could make with words like presbyteros, ekklesia, and agape.
For the complete list of rules, see Norton, Textual History, 7-8.
33. Tyndale, Answere, 15; William Tyndale, The Obedience of a Christen Man (Antwerp: Hoochstraten, 1528), STC (2nd ed.)/24446, EEBO, fols. lxxir, xciv.
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that presbyteros meant "an older man;' but insisted that presbyteros also
carried with it an element of authority. This authority caused More to
conclude that the New Testament Church was led by men who held
authority in the office of priest. 34 In More's eyes, a priest was "an enoynted [anointed] person and with holy orders consecrated unto god:' 35
The consecration was a holy sacrament, performed by the laying on
of hands, which set the priest apart from the rest of the congregation
and gave him power and authority to ordain others. 36 The consecration
also gave the priest power to perform the sacred rites and ceremonies,
such as the Mass, that were necessary for salvation. 37 More noted that
whenever the New Testament spoke about the Jewish priests, Tyndale
used the English word priest in his translation, but "where so ever the
scrypture speketh of the prestys of Crystes chyrche / there dothe he put
away the name of preste in his translacyon [translation] :' 38 More insisted
that Tyndale purposefully sought to destroy souls by making it seem
that the Bible never spoke of authorized priests within the structure of
the Church. 39
Tyndale responded by asking More why the Greek writers of the
New Testament used the word hiereis (literally meaning "sacred ones")
when referring to Jewish priests but used the word presbyteros whenever
leaders in Christ's Church were mentioned. 40 Tyndale, inspired by the
great renaissance humanist Erasmus ( 1466-1536), followed that scholar's ad fontes method of using the Greek words to determine what the

34. More, "Confutation of Tyndale's Answer;' 185. More explained that the Greek's
usage of presbyteros indicated that the word signified authority and not age. He insisted
that St. Jerome, the translator of the Latin Vulgate Bible, had not translated presbyteros
adequately when he chose the Latin senior as its equivalent. More cites Erasmus, who
also argued that Jerome made a mistake in choosing senior.
35. More, "Dialogue concerning Heresies;' 290.
36. More, "Confutation of Tyndale's Answer;' 184-85, 192-93.
37. More, "Dialogue concerning Heresies;' 289.
38. More, "Dialogue concerning Heresies;' 289.
39. More, "Dialogue concerning Heresies;' 289; More, "Confutation of Tyndale's
Answer;' 189.
40. Tyndale, Answere, 19.
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English translation should be. Supported by the Latin Vulgate's translation of presbyteros into the Latin word senior (meaning an "older man"),
Tyndale chose elder as the best English representative. 41 He insisted
that the difference in meaning between hiereis and presbyteros was
irrefutable evidence that the leaders of Christ's primitive Church were
not consecrated priests like the leaders of the Jewish faith. Because he
saw no scriptural basis for an ordained priesthood in Christ's Church,
Tyndale concluded that "laying on of hands" was a spiritually powerless tradition designed to give encouragement rather than ecclesiastic
authority to newly chosen leaders. 42 Tyndale insisted that the primitive
Church was led by elders who were laymen. These laymen were chosen
by their congregations for "their age / gravite and sadnesse" and because
they were humble, willing to serve, and had progressed further in their
spiritual knowledge and development than the other lay members. 43
Both Tyndale and More accepted the philological principle of determining the meaning of a word based on the original language. Both
examined the Greek texts, and both tried to establish the correct leadership structure of Christ's primitive Church based on the meaning of
the Greek words. Therefore, the disagreement between the two over
presbyteros "did not arise from different principles of philology, nor did
it primarily stem from different methods of translation. It arose primarily from their different understandings of ministerial office within the
church:' 44 For both men, the correct understanding of presbyteros was
a clear, irrefutable fact. Their certainty regarding both the translation
and the resultant theological and ecclesiastic significance led them both

41. Tyndale, Answere, 16, Tyndale wrote about his choice of elder: "I have no moare
erred then there [their] owne texte [Latin Vulgate] which they have used sense the
scripture was first in the latine tongue/ and that their awne [own] texte undersondeth
by presbiteros nothinge save an elder:'
42. Tyndale, Obedience, fol. xciiiir; Tyndale, Answere, 17.
43. Tyndale, Answere, 16; William Tyndale, The Practyse of Prelates (Antwerp:
Johnannes Hoochstraten, 1530), STC (2nd ed.)/24465, EEBO, sig. Aviir-Aviiiv.
44. Allan Jenkins and Patrick Preston, Biblical Scholarship and the Church: A Sixteenth-Century Crisis of Authority (Aldershot: Ashgate, 2007), 98.
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to accuse the other of resisting the true meaning with an obstinate,
incurable malice. 45
What is particularly interesting about their debate over the terms
priest and elder is what happened in the following years. More may
have been chagrined to discover that the cardinal translations of the
English Bible between 1534 and 1611 followed Tyndale and used the
word elder as the suitable English equivalent for presbyteros. The translators of the Coverdale Bible (1535), the Matthew Bible (1537), the Great
Bible (1540), the Geneva Bible (1560/1587), the Bishop's Bible (1568),
and the King James Bible (1611) rendered presbyteros, which appears
sixty-seven times in the Greek New Testament, as elder in sixty-four of
the sixty-seven instances. 46 None of the later sixteenth-century or early
seventeenth-century translators followed More's wishes that presbyteros
be translated as priest. 47
Perhaps these results are unsurprising given that until 1582 "it had
been almost taken for granted that the English Bible was a Protestant

45. Tyndale, Answere, 22; More, "Confutation of Tyndale's Answer;' 189.
46. The three remaining instances of presbyteros were translated into single instances
of old, eldest, and old men in all English Bible versions.
47. Miles Coverdale, Biblia the Byble, That Is, the Holy Scrypture of the Olde and New
Testament, Faithfully Translated in to Englyshe (Southwark: J. Nycolson, 1535), STC (2nd
ed.)/2063.3, EEBO; John Rogers, The Byble Which Is All the Holy Scripture: In Whych
Are Contayned the Olde and Newe Testament Truly and Purely Translated into Englysh by
Thomas Matthew (Antwerp: Matthias Crom, 1537), STC (2nd ed.)/2066, EEBO; Miles
Coverdale, The Byble in Englyshe That Is to Saye the Content of All the Holy Scrypture,
Both of Ye Olde and Newe Testament, Truly Translated after the Veryte of the Hebrue
and Greke Textes, by Ye Dylygent Studye of Dyuerse Excellent Learned Men, Expert
in the Forsayde Tonges (London: Rychard Grafton [and] Edward Whitchurch, 1539 ),
STC (2nd ed.)/2068, EEBO; William Whittingham, The Geneva Bible: A Facsimile of
the 1560 edition (Peabody: Hendrickson, 2007); Matthew Parker, The Bible in English
That Is to say, the Content of the Holy Scriptures, Both of the Olde and New Testament,
according to the Translation That Is Appointed to Be Read in the Churches (London:
Richard Jugge and John Cavvood, 1568), STC (2nd ed.)/2102, EEBO; Richard Bancroft,
[The Holy Bible] Conteyning the Old Testament, and the New/Newly Translated out of the
Original/ Tongues, and with the Former Translations Diligently Compared and Reuised,
by His Maiesties Special/ Comandement; Appointed to Be Read in Churches (London:
Robert Barker, 1611), STC (2nd ed.)/2217, EEBO; all calculations done by the author.
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enterprise:' 48 However, the Douai-Rheims Bible (1582/1609), the first
Catholic English translation, provides an interesting comparison. The
Rheims translators pointedly declared in the preface that they intended
to follow the "old vulgar approved Latin'' even if it meant introducing
awkward or unfamiliar English words into their translation. 49 The Rheims translators did just that: rather than using the term priest, they rendered senior (the Latin Vulgate's equivalent of the Greek presbyteros) as
ancient, a word that sounded archaic in English even then. The Rheims
translators used ancient in all fifty-nine instances where senior appears
in the Latin text rather than choosing priest.
The overwhelming avoidance of priest in so many translations of the
English Bible since 1526 has caused some scholars to conclude that the
debate between More and Tyndale over priest and elder was resolved. 50
However, a closer look at the issue reveals that only the superficial
philological dust settled. Tyndale explained the linguistic resolution
himself only two years after publishing his 1526 New Testament. In
the Obedience of a Christen Man (1528), written to refute the popular accusations that the reformers were stirring up civil disobedience,
Tyndale stated, "By a prest then, in the new testamente understonde
nothinge but an elder to teach the younger and to bringe them unto
the full knowlege and understondinge of Christe and to minister the
sacramentes which Christe ordeyned /which is also nothynge but to
preach Christes promises:' 51 In Tyndale's theology, priests under Christ's
gospel were not mediators between God and man as they had been
under the Law of Moses and as the Catholic Church understood them
to be, because Christ himself was the sole mediator. It was Christ, not
a priest, who brought every person to God so that he or she could offer
"the desyres [desires] and petitions" of the heart and sacrifice the "lustes

48. Gerald Bray, ed., Translating the Bible: From William Tyndale to King James (London: Latimer Trust, 2010), 22.
49. Bray, Translating the Bible, 178, 163.
50. Royal Skousen, "Tyndale versus More in the Book of Mormon;' Interpreter: A
Journal of Mormon Scripture 13 (2015): 1-8.
51. Tyndale, Obedience, fol. xciv.
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and appetites" of the flesh. 52 Tyndale reiterated the same point in the
Answere when he insisted that "all that were called elders (or prestes if
they so will) were called bisshopes also / though they have divided the
names now:' 53 In the prologue to the newly revised New Testament of
1534, Tyndale explained, "Now whether ye call them elders or prestes I
it is to me all one" -as long as readers understood that the purpose of
the position, no matter what it was called, was to be a servant "of the
word of God" and to administer sacraments and nothing more, Tyndale
appeared amenable to compromise. 54
Even though Tyndale expressed a willingness to compromise and
accept either elder or priest as the appropriate equivalent for presbyteros,
he wasn't willing to change his theological stance regarding the position's function. The theological dispute remained intact and continued
long after Tyndale's death. Translations of the Bible produced in the
early and mid-1800s demonstrate that translators still preferred elder
as the proper representative for presbyteros. Charles Thomson (17291824), the secretary to the Continental Congress and a signer of the
Declaration oflndependence, translated and published an English Bible
in 1808. He followed the KJV's use of elder, except in 1 Peter 5, where
he substituted "advanced in years" for elders. 55 Alexander Campbell,
the early nineteenth-century leader in the Reformed Baptist movement
mentioned above, published a translation of the New Testament in
1826. He, too, followed the KJV and made no changes. 56 Noah Webster
52. Tyndale, Obedience, fol. xcir.
53. Tyndale, Answere, 16.
54. William Tyndale, The Newe Testament Dylygently Corrected ... (Antwerp: By
Marten Emperowr, 1534), STC (2nd ed.)/2826, EEBO, sig.**v.
55. Charles Thomson, The Holy Bible, Containing the Old and New Covenant, Commonly Called the Old and New Testament: Translated from the Greek (Philadelphia: Jane
Aitken, 1801); calculations done by the author.
56. Alexander Campbell, The Sacred Writings of the Apostles and Evangelists ofJesus
Christ, Commonly Styled the New Testament. Translated from the Original Greek by
George Campbell, James Macknight, and Philip Doddridge, Doctors of the Church of Scotland. With Prefaces to the Historical and Epistolary Books; and an Appendix, Containing
Critical Notes and Various Translations of Difficult Passages (Buffaloe, VA: Alexander
Campbell, 1826); calculations done by the author.
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( 1758-1843), a well-known creator of English dictionaries, published a
complete translation of the Bible in 1833. He explained that he wanted
to "preserve, but, in certain passages, more clearly to express, the sense
of the present version [KJV]:' However, he made no changes to the
way the KJV translated presbyteros. 57 In spite of this unity, theological arguments regarding the duties of priests and/ or elders continued.
Campbell declared that ordination, Church government, the call to the
ministry, and authorization to baptize were all theological controversies
in New York in the 1820s and 1830s.58 Each of these issues is rooted in
the theological problems associated with elder. In 1830, Joseph Smith
began working on what is now called the Joseph Smith Translation of
the Bible (JST). Smith used a KJV purchased from E. B. Grandin as his
"original" text. Beginning with Genesis, Smith worked his way through
the Bible, revising the existing text and adding new material as he was
inspired. 59 Because Smith was interacting with the English text of the
Old and New Testaments rather than a Hebrew or Greek version, his
"translation'' does not address the appropriate rendering of presbyteros.
Smith made no changes to priest or elder anywhere in the JST New Testament, and thus the text is unable to clarify this particular theological
controversy. 60 However, since the Book of Mormon claims to be able to
establish truths that are unclear in the Bible, it should be examined to
determine its usefulness.
An analysis of the Book of Mormon text shows that the word priest
appears 105 times throughout the Book of Mormon, while the word
elder appears eighteen times. 61 Like the Old and New Testaments, the

57. Noah Webster, The Holy Bible, Containing the Old and New Testaments, in the
Common Version, with Amendments of the Language by Noah Webster (New Haven, CT:
Durrie and Peck, 1833); calculations done by the author.
58. Campbell, Delusions, 13.
59. Kent P. Jackson, "The King James Bible and the Joseph Smith Translation;' in
King James Bible and the Restoration, ed, Jackson, 197; Gardner, Gift and Power, 206.
60. The Complete Joseph Smith Translation of the New Testament, ed. Thomas A.
Wayment (Salt Lake City: Deseret Book, 2005); calculations done by the author.
61. The Book ofMormon: Another Testament ofJesus Christ (Salt Lake City: Church of
Jesus Christ of Latter-day Saints, 2006); calculations done by the author. It is important
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Book of Mormon contains a narrative describing how people lived the
Law of Moses before it was fulfilled by Jesus Christ. It also portrays
the structure and operation of the new world Christian Church after
the fulfillment of the Mosaic Law. 62 The text claims that its original
language was a form of Egyptian, but since the original plates once
possessed by Smith have never been available for general study, it is
unclear whether the original text employed distinct words for Jewish
and Christian priests. 63 The English translation of the Book of Mormon
uses priest and elder to refer to positions of religious leadership under
both laws. For example, the Nephite prophet Alma, who lived at a time
the Law of Moses was still in operation, "ordained priests and elders, by
laying on his hands according to the order of God, to preside and watch
over the church" (Alma 6:1). Similarly, a later Nephite prophet, Moroni,
who lived after Christ had fulfilled the Law of Moses, explained: "The
manner which the disciples, who were called the elders of the church,
ordained priests and teachers" (Moroni 3: 1).
These two examples, while explicitly using both terms as the names
for leadership positions, accomplish more than terminological distinction. The text in Alma clearly describes elder and priest as separate
offices, each having responsibilities for presiding and watching over
the church. The passage in Moroni, written after the Law of Moses was
fulfilled, indicates that by that time, the office of elder is ecclesiastically
superior to the office of priest: Moroni describes the elders as ordaining priests and teachers, an act that places the elder in a position of
ecclesiastic precedence. These two passages also emphasize the fact that
priests and elders, whether functioning under the Mosaic Law or under
Christ's gospel, must be ordained, or set apart. A passage in Moroni
3:4 explains that there was a real spiritual power in these ordinations
and that the power was "of the Holy Ghost, which was in them:' As

to note that eight of the elder references refer to older siblings and not to offices in the
Church. See 1 Nephi 2:5; 4:24; 7:8; 16:37; 18:7; 2 Nephi 5:3, 6; Alma 39:10.
62. Daniel C. Peterson, "Authority in the Book of Mosiah;' FARMS Review 18/1
(2006): 158.
63. Reformed Egyptian is mentioned in Mormon 9:32-33.
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discussed above, the matter of ordaining priests, and the question of
whether there was spiritual power conveyed in the ordination, were
two of the main underlying theological differences between Tyndale
and More. The Book of Mormon's consistent stance that ordination is
necessary and efficacious provides an important doctrinal comment on
those theological issues.
A primary reason Tyndale opposed an ordained order of priests
is found in his criticism of the Catholic Church's reliance on the outward performance of sacraments and good works and its insistence that
human mediators, such as priests and saints, were necessary for salvation. Such criticisms were common among sixteenth-century religious
reformers. Tyndale believed that Catholic leaders, as well as lay people, had lost the meaning of the ceremonies and outward sacraments,
including that of the consecration of priests. He felt that priests superficially participated in the setting apart with no internal understanding or
inward transformation oflife and, worse, with no acknowledgment that
salvation itself came to their parishioners through the atoning blood of
Christ and not through their own efforts to serve as mediator. 64 Tyndale
insisted that priests only served two functions: ( 1) to teach the word
of God, and (2) to administer the sacraments. They did not stand in
the place of Christ. 65 Tyndale also argued that Catholic priests made
"themselves holier than the lay-people;' used their positions to "make
marchaundice" of the people with "fayned words;' rather than serving
with sacrifice and brotherly love, and lived lives of sinful, unrepentant
hypocrisy. 66
Interestingly, More chose not to fully engage with Tyndale's accusations against clerical lifestyles. More made it clear from the beginning of
the Dialogue that he would not enter into disputations on the matter. 67
He admitted that many priests behaved inappropriately and suggested
that if bishops would take care to choose higher quality individuals

64.
65.
66.
67.

Tyndale, Answere, 65-75.
Tyndale, Newe Testament (1534), sig.**v.
Tyndale, Obedience, fol. xciir; Tyndale, Answere, 39, 41, 92-93.
More, "Dialogue concerning Heresies;' 295.
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in fewer numbers, the problem would solve itself. 68 More recognized
that the candidates' behavior was more important than their level of
academic learning. 69 He also asserted that though a priest might live
a sinful life and do "moche harme bothe to hym selfe and other;' his
behavior could never tarnish his priesthood, nor could the filth of his
sins in anyway impair that "sacred sacryfyce & swete oblacyon [oblation] of Crystes holy body offred [offered] up by his offyce:' 70
The Book of Mormon does not share More's reluctance to address
the mediation or behavioral issues connected with priests. Instead, it
engages with each one of Tyndale's priest-related concerns: theological, procedural, and behavioral. First, the Book of Mormon repeatedly
teaches that salvation comes through the merits of Christ alone and not
through some other mediator or means. 71 In 2 Nephi 31: 19, the prophet
Nephi teaches his people that "ye have not come thus far save it were
by the word of Christ with unshaken faith in him, relying wholly upon
the merits of him who is mighty to save:'72 The Book of Mormon also
makes it plain that the duties of the priests and elders are to "preach and
teach the word of God" among the people and administer the saving
ordinances, such as baptism and the sacrament. 73 Second, the Book of
Mormon text explains that the consecration of a priest happened after
he had proven himself through living faithfully, justly, righteously, and
with continual, personal repentance (see Mosiah 23:17; Alma 13:10).
It also provides instruction concerning the method for handling mem bers of the Church, including priests or elders, who violate the com mandments and refuse to repent (Mosiah 26:29-32). Third, the Book
of Mormon makes it clear that priests are not to esteem themselves
above other church members because "the preacher was no better than
68. More, "Dialogue concerning Heresies;' 295.
69. More, "Dialogue concerning Heresies;' 301.
70. More, "Dialogue concerning Heresies;' 299.
71. See 2 Nephi 2:8; Alma 22:14; 24:10; Helaman 14:13; Moroni 6:4 for examples.
72. "Savior" is a consistent title for Christ; see 1 Nephi 10:4; 13:40; 21:26; 22:12; 2
Nephi 31:13; Mosiah 3:20; 3 Nephi 5:20; Mormon 3:14; 7:10; 8:6, 29. "Mediator" is also
a title for Christ; see 2 Nephi 2:27-28.
73. See Mosiah 18:18; Alma 5:3; 13:1; 15:13; 23:4; Moroni 4:1 for examples.

106

Journal of Book of Mormon Studies

the hearer, neither was the teacher any better than the learner" (Alma
1:26). Fourth, several verses teach that the priestly office is not a professionally paid position supported by the people. Priests are to work for a
living in some other profession, and when they do serve the people in
their capacity as priests, they are only to receive the "grace of God" in
return. 74 In addition, the Book of Mormon supplies examples of both
kinds of priests and elders: those who do and do not live up to the high
standards of conduct, those who do and do not abuse their positions,
and those who do and do not benefit the people by their preaching. 75
Through its use of priest and elder, the Book of Mormon engages
with each of the unresolved issues that were first debated by More
and Tyndale and that continued to be debated long after their deaths.
Philologically, the Book of Mormon mediates the issue by using both
priest and elder to designate different religious offices. Procedurally,
the book intercedes by outlining specific ministerial responsibilities for
each office and by preventing the practice of monetary compensation.
Theologically, the book defends the need for ordination, explains the
endowment of spiritual power associated with ordination, and supports
Christ as the sole mediator in the process of salvation.

Congregation versus Church
The second Greek word debated by More and Tyndale was ekklesia (literally meaning "called-out ones"), which Tyndale rendered into English
as congregation. 76 In the Dialogue, More pounced on congregation and
asked: "Nowe where he calleth the chyrche alway the congregacyon /
what reason had he therein?" 77 More argued that congregation was not

74. Mosiah 18:26, 28; 27:5; Alma 1:26.
75. For good examples, see Jacob 2-7; Jarom 1:11; Alma 4:18-20; 48:18-19. For bad
examples, see Mosiah 11-17. For contrasting examples, see Alma 30-32.
76. A more complete definition of ekklesia: a gathering of citizens called out from
their homes into some public place; an assembly; Strong's Concordance, Online Version,
s.v. "Ekklesia;' www.biblehub.com/greek/1577.htm (accessed October 23, 2015).
77. More, "Dialogue concerning Heresies;' 286.
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a suitable English equivalent for ekklesia because it was an English word
"wythoute any sygnyfycacyon of crystendome" and because the English
people had never used congregation to mean a "number of crysten people:'78 More insisted that the only proper English word for ekklesia was
church. He also reasoned that Tyndale, as an individual, was free to call
"a chyrche" by whatever name he chose, but that as a translator, Tyndale
must regard the common usage of English words and choose those
that actually signify the meaning of the Greek original.79 More insisted
that Tyndale "can not abyde [abide] the name of the chyrche" and that
he purposefully translated ekklesia as congregation in order to make it
appear that Christ "had never spoken of the chyrche:'80
In response, Tyndale acknowledged the need to respect the popular
definitions and perceptions of church, as More suggested. He explained
that church had many meanings. First, it was "a place or housse" where
Christians went to hear the word of God. Second, it referred to the
body of the clergy. Third, it represented "a congregacion'' of all who
"embrace the name of Christe though their faythes be nought or though
they have no faith at all;' and, fourth, church signified "the electe only
in whose hertes God hath written his lawe with his holy spirite:'81 Tyndale believed that the third option provided the true definition of "the
church of god or christ taken in the scripture" and thus was the reason
he preferred congregation. Tyndale was convinced that the common
people had thoroughly accepted church as a synonym for the body of the
clergy, which made him uncomfortable. 82 Thus, he favored congregation
because it represented the whole "multytude of all them that receave the
name of christe to beleve in him / and not for the clergye onlye:' 83 While

78. More, "Confutation ofTyndale'sAnswer;' 165,167,168,170,172.
79. More, "Confutation of Tyndale's Answer;' 168.
80. More, "Dialogue concerning Heresies;' 289.
81. Tyndale, Answere, 12.
82. Additional research has shown that Tyndale's belief that church had come to mean
the body of the clergy was unfounded. See Jan J. Martin, "Letting English Words Stand:
Thomas More, William Tyndale, and the Common Expression of English Theology;'
Archive for Reformation History 106 (2015): 104-8.
83. Tyndale, Answere, 12.
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acknowledging that congregation was "a mo ore generall terme;' Tyndale
maintained that "the circumstaunce doeth ever tell what congregacyon
ys [is] ment;' and that the generality of the term "hurteth not:' 84
As with their argument over presbyteros, More and Tyndale's opposing theological understanding of the nature of the Christian church and
its membership was the key to their differences over ekklesia. For Tyndale, the membership of the visible congregation of Christ was made up
of all those who professed a belief in Him, whether they lived up to that
belief or not. The sacrament of baptism provided the entrance into the
congregation of Christ. 85 In Tyndale's understanding, the washing and
cleansing that an individual experienced during baptism was pointless
unless two things happened. First, the initiates had to know for themselves that Christ had promised to cleanse all believers from sin through
his atonement. Second, individuals had to exercise faith in that promise.86 Within this congregation of baptized believers, however, Tyndale
felt there was a division between those who understood and honored
their baptism and those who did not. Those who honored their baptism
were the elect; they were fully converted to Christ and had experienced
a change of heart. Those who did not honor their baptism were not part
of the elect because their hearts had not changed, and they remained
in their carnal state, uncleansed by the redeeming power of Christ's
atonement. 87 Thus, Tyndale wanted church to represent the elect, those
fully converted to Christ. He thought congregation was the best term
for the more general body of baptized individuals, elect or otherwise.

84. Tyndale, Answere, 12, 13.
85. William Tyndale, A Briefe Declaration of the Sacraments ... (1548), STC (2nd
ed.)/24445, EEBO, sig. avv.
86. Tyndale, Obedience, fol. xcr; Tyndale, Briefe Declaration of the Sacraments, sig. Bvr.;
More, "Confutation ofTyndale's Answer:' 83; these requirements for baptism led More to
accuse Tyndale of undermining infant baptism since infants were unable to understand
or exercise faith for themselves; Tyndale, Briefe Declaration of the Sacraments, sig. avvavir; Tyndale appears to be willing to allow parents to baptize their infants, but he adds a
qualification that the baptism is only a temporary sign until the parents are able to teach
the children appropriately so they can choose for themselves when they are older.
87. Tyndale,Answere, 173-75.
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In addition, Tyndale believed that a church, as a place of worship,
had one purpose. It was the place where those who professed a belief in
Christ could come to be taught the doctrines and laws of God, to learn
how to pray, and to receive power to live righteously. When laypeople
went to church, they should hear "the pure worde of god onlye and
prayed in a tonge that all men understode:' 88 For Tyndale, this theological point regarding preaching and comprehension is very important
because in his theological framework, he insisted that it was the word of
God that transformed people spiritually. Therefore, before there could
be a congregation of believers, someone must preach, be heard, and be
understood before listeners could exercise faith. Thus, preaching the
gospel itself preceded any organization of believers. 89 This doctrine is
the reason why the reformers were so critical of the Catholic Church
for not translating the Bible out of Latin and into English. People could
not exercise faith in Christ when they could not learn about him in their
own language. 90
Interestingly, More defined the membership of Christ's church as
"the hole congregacyon of crysten people professynge his name and
his fayth / and abydynge in the body of the same:' 91 This definition is
nearly identical to Tyndale's, but More understood its implementation
in an entirely different manner. He believed that Christ made Peter his
"universall vicare / & under hym hed of his chyrche:'92 More felt that
an ordained body of consecrated men led Christ's church, but he also
believed that these men had been unerringly directing the body of the
church, with the aid of common consent, in an unbroken line of succession since the time of Christ. The true church of Christ was visible
and recognizable because of its never-failing faith, knowledge of the
truths necessary for salvation, and most importantly, for the "doynge

88. Tyndale, Answere, 10.
89. Tyndale, Answere, 23.
90. William Tyndale, The Pentateuch (Antwerp: Johann Hoochstraten, 1530), STC
(2nd ed.)/2350, EEBO, sig. Aiv.
91. More, "Dialogue concerning Heresies;' 107,286.
92. More, "Dialogue concerning Heresies;' 108.
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of good workys & avoydyng of evyls:'93 More believed that baptism was
one of seven sacraments of grace and that it was ordained of God and
required for man's salvation. It was also the way to become a member
of the Christian church. 94 In More's understanding, Christ's church had
"bad folke in yt [it] among the good" and would continue to have that
mixture while the earth lasted. 95 The Church as a whole protected itself
from the sins of its individual members by a unified belief of mind and
heart generated by the Holy Ghost. 96 More rejected the doctrine of an
invisible group of the predestined "elect" of God because he felt that
the concept destroyed the free will of man and removed any desire
man might have toward exercising belief and faith in Christ. 97 More
also differed from Tyndale in his belief about what actually happened
in a church. For More, church was a place where the sacraments necessary for devotion and subduing of the flesh were administered. In this
context, church was not necessarily a place to hear the word of God; it
was a place to witness the sacred sacraments and, through them, to be
spiritually inspired and changed.
As with the debate between priest and elder, the way that subsequent English Bible translators of the sixteenth century treated ekklesia is interesting. In the Coverdale Bible (1535), the Matthew Bible
(1537), and the Great Bible (1540), congregation represents ekklesia in
all 112 incidents. Congregation also signifies the Greek synhedrion and
synagoge. 98 However, in the late 1550s, the pendulum swung back in
favor of church, and it wasn't long before congregation was absent from
the English Biblical text. Beginning with the Geneva New Testament
(1557), generally attributed to William Whittingham (1524-1579), 99
church suddenly replaced congregation as the favored English equivalent
93. More, "Dialogue concerning Heresies;' 111.
94. More, "Confutation of Tyndale's Answer:' 81, 95,296.
95. More, "Confutation of Tyndale's Answer:' 834.
96. More, "Dialogue concerning Heresies;' 191.
97. More, "Confutation of Tyndale's Answer:' 392-94, 500.
98. Calculations made by the author using Tyndale's 1526 and 1534 New Testaments,
the Coverdale Bible, the Matthew Bible, and the Great Bible
99. An Oxford scholar who lived in exile in Geneva during the reign of Mary I.
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for ekklesia. 100 Breaking with more than thirty years of English Bible
translation tradition, Whittingham rendered ekklesia as church ninety-seven of the 112 instances and used congregation for ekklesia only
twelve times. 101 Whittingham's choice to use church rather than congregation is as curious as it is abrupt. The change is linked to advancements
in Bible translation and to the political and cultural circumstances of
the 1550s.
Whittingham lived and worked in Geneva, which was also the home
ofJohn Calvin (1509-1564), the French Protestant theologian, biblical
scholar, and author of the influential Institutes of the Christian Religion
(1536). Geneva was a haven for the evangelical English exiles who fled
to the Continent shortly after Mary I became Queen of England in
1553. 102 More importantly, Geneva was a center of biblical scholarship
and printing. In 1551, Robert Estienne (1503-1559), also known as
Robertus Stephanus, published a new edition of his Greek New Testament that divided the biblical text into verses for the first time. At the
heart of Geneva's biblical scholarship was the new university, the Academy of Geneva, formally inaugurated on June 5, 1555, with Theodore
de Beza ( 1518-1605) as its first rector. The Academy's most important
work was "the making of vernacular Bibles from the best Hebrew and
Greek texts:' 103 Beza was an accomplished Latin and Greek scholar, and
in 1556 he published a new Latin translation of the New Testament. He
would later publish a Greek New Testament in 1565. Whittingham's
English translation of the New Testament, the first to adopt Estienne's
numbered verses, was modeled after Beza's Latin translation, and it
would go on to become the base for the New Testament of the complete
Geneva Bible published in 1560. 104
100. Lloyd E. Berry, introduction to The Geneva Bible: A Facsimile of the 1560 edition
(Peabody, MA: Hendrickson, 2007), 9; Daniell, Bible in English, 279.
101. William Whittingham, The Newe Testament of our Lord Jesus Christ Conferred
Diligently with the Greke, and Best Approved Translations (Geneva: Conrad Badius,
1557), (2nd ed.)/2871, EEBO; calculations by the author.
102. Berry, Geneva Bible, 4.
103. Daniell, Bible in English, 279.
104. Bray, Translating the Bible, 12; Berry, Geneva Bible, 11.
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The Geneva Bible, described as a "masterpiece of Renaissance
scholarship and printing and Reformation Bible thoroughness;' quickly
became the most popular Bible in England and continued to be so until
the 1660s. 105 The Geneva Bible's popularity was due to the study aids that
the Geneva translators added to make the Bible more easily accessible
to lay people. 106 It came complete with copious marginal notes to aid the
reader in understanding difficult parts of the text, and it also utilized
numbered verses and italicized words, which indicated places where the
translators had added English words that were not in the original text. 107
The translators, including Whittingham, Miles Coverdale ( 1488-1569),
and John Knox (1513-1572), furthered the demise of congregation by
rendering ekklesia as church in 107 of the 112 instances and only using
congregation to signify ekklesia twice. 108 The Bishop's Bible of 1568, a
translation instigated and promoted by Matthew Parker (1504-1575),
the Archbishop of Canterbury, in an effort to provide a replacement
for the objectionable Geneva Bible, followed the Geneva Bible exactly
and rendered ekklesia as church in 107 of the 112 times. 109 Congregation
represents ekklesia twice. The King James Bible (1611), a revision of the
1572 Bishop's Bible, rendered ekklesia as church in 109 of the 112 times.
In the KJV, congregation characterizes the Greek synagoge only once. no
Unfortunately, because the official translation guidelines instructed the
KJV translators to use church rather than congregation, the value of
these numbers as representing the KJV translators' theological opinions
is uncertain.
As with priest and elder, the debate over congregation and church
continued well beyond the sixteenth and seventeenth centuries. Bible
translations produced in the early and mid-1800s demonstrate that for
105. Daniell, Bible in English, 291, 294; Lori Anne Ferrrell, The Bible and the People
(New Haven, CT: Yale University Press, 2008), 83.
106. Berry, Geneva Bible, 13.
107. Berry, Geneva Bible, 12; Bray, Translating the Bible, 12.
108. Calculations done by the author using the Geneva Bible.
109. The Geneva Bible was objectionable because its marginal notes were considered
too Calvinistic and anti-monarchical by Parker and other English bishops.
110. Norton, Textual History, 7.
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some translators, church was an incorrect choice. Thomson rendered
ekklesia as church only in Matthew 16. He then rendered ekklesia as
congregation in every other instance where it appears in the New Testament. m Campbell also rendered ekklesia as congregation on every
occasion but one. The lone church appears in 1 Corinthians 6. 112 In
contrast, Noah Webster (1833) made no changes to the KJV, continuing
the usage of church. 113 Thus, for nineteenth-century translators, different
opinions regarding the appropriate English rendering of ekklesia were
still in competition. Smith followed the KJV and made no changes to
the use of church in the JST. 114 Therefore, the Book of Mormon's theological commentary on the matter is of special interest.
On this point, the Book of Mormon follows a similar statistical pattern to the English Bibles published after 1560. Church occurs 235 times
throughout the text, while congregation appears only twice. In both
instances, congregation refers to a general group of people and not to a
body of Christian believers (see 2 Nephi 24:13; Alma 33:9). In the Book
of Mormon, there is some evidence that people united in their belief in
Christ, whether under the Law of Moses or after its fulfillment, assem bled themselves together into groups "called churches:' 115 Unfortunately,
the exact nature and extent of these organizations is not always clear,
especially in the early chapters of the book. 116 However, by the middle of
Mosiah, a recognizable church exists, and all those who want to belong

111. Thomson, Holy Bible, Containing the Old and New Covenant; calculations done
by the author.
112. Campbell, Sacred Writings; calculations done by the author.
113. Webster, Holy Bible, Containing the Old and New Testaments; calculations done
by the author.
114. Complete JST; calculations done by the author.
115. See Mosiah 18:17; 25:21-22; 26:21; Alma 5:5; 29:13; 3 Nephi 5:12; 3 Nephi 18:5;
3 Nephi 21:22; 26:21; 4 Nephi 1:1; Moroni 6:2. Church also refers to followers of Satan;
see 1 Nephi 13:5-6, 8; 14:9-10, 17.
116. Rodney Turner, "The Three Nephite Churches of Christ;' in The Book ofMormon:
The Keystone Scripture, ed. Paul R. Cheesman (Provo, UT: BYU Religious Studies Center,
19 88 ), https:/ / rsc. byu.edu/ archived/bookbook- mormon -keystone-scripture/ 6-three
-nephite-churches-christ ( accessed September 8, 2017).
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to it receive baptism by one holding authority and power of God. 117
Toward the end of the Book of Mormon, it is evident that people are
not baptized "save they came forth with a broken heart and a contrite
spirit" and have truly repented of their previous sins (Moroni 6:2). The
record describes baptism as a two-way covenant between God and the
individual. 118 The initiate promises to serve God and neighbor, keep
God's commandments, and repent of any sins committed. In return,
God promises to pour out his comforting, forgiving, and guiding Spirit
in abundance. 119
The Book of Mormon contests the idea of an "elect" group of Christians, stating that "all are alike unto God" and that all of the children of
men may come unto Christ and partake of his goodness if they choose
to do so. 120 Along with the doctrine of equality before God, the twin
doctrine of agency is plainly taught: God created all things, "both things
to act and things to be acted upon'' and "the Lord God gave unto man
that he should act for himself" and not be "compelled" (2 Nephi 2:14,
16; Alma 42:27). Membership in the church is freely available to all who
choose to belong to it and continue to keep their covenants (2 Nephi
31:18-20). The Book of Mormon also explains what happens at church.
Members meet "oft to fast and to pray, and to speak one with another
concerning the welfare of their souls. And they did meet together
oft to partake of bread and wine, in remembrance of the Lord Jesus"
(Moroni 6:5). Church leaders teach the people and exhort them to be
obedient and to believe in Christ. 121 Church meetings are conducted
"after the manner of the workings of the Spirit, and by the power of the
Holy Ghost; for as the power of the Holy Ghost led them whether to
preach, or to exhort, or to pray, or to supplicate, or to sing, even so it was
117. Peterson, "Authority in the Book ofMosiah;'171.
118. Mosiah 18:17; 25:18; 3 Nephi 26:21; 11:21-27; 4 Nephi 1:1.
119. Mosiah 18:8-10; Alma 7:15; 60:34; 3 Nephi 11:21-27; 26:17; Moroni 6:2-4. The
Book of Mormon addresses the doctrinal problems associated with infant baptism in
Moroni 8.
120. 2 Nephi 16:33; Alma 42:27; A group ofNephite dissenters adopted a doctrine
of an elect group of people in Alma 31:8-19.
121. 2 Nephi 25:23-26; Jarom 1:11; Mosiah 27:33; Alma 21:23; Helaman 6:4-5.
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done" (Moroni 6:9). Thus, attendance at church helps members change
through preaching, praying, singing, and through sacred ordinances.
The debates over church and congregation initiated by More and
Tyndale, and then inherited by later generations through the King
James Bible, were philological, theological, and procedural. The Book of
Mormon adjudicates philologically by supporting church as the appropriate English name for a group of Christians. It intercedes theologically
by teaching the equality of mankind and the role of agency in salvation.
The Book of Mormon also mediates procedurally by clarifying the purpose of worship services and by demonstrating the way they should be
conducted.

Charity versus Love
The third round in More and Tyndale's debate was over the Greek word
agape (literally meaning "love") and whether it should be translated as
charity, which More favored, or love, which Tyndale favored. Unfortunately, the meaning and grammatical use of the two words only adds
complications to the controversy. The OED cites the first instances of
charity from the late twelfth and early thirteenth centuries and defines
the term as "Christian love: a word representing caritas of the Vulgate:'
The OED indicates that charity has various applications: charity can
mean "God's love to man, man's love to God, and man's love to his
fellow-human beings:' These definitions demonstrate the overlapping
relationship between the two terms. Because charity is defined using the
word love, one's understanding of charity is inherently linked to one's
understanding of love. However, this is a one-way relationship: love is
not understood in terms of charity. 122 A second, grammatical one-way
relationship between love and charity occurs because love functions as
a noun, a verb, and an adjective while charity only functions as a noun
or an adjective. As Tyndale rightly said to More, one does not say in

122. Oxford English Dictionary Online, s.v. "charity;' http://www.dictionary.oed.com
.libproxy.york.ac.uk (accessed February 2, 2017).
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English "charite god or charite your neyboure but love God and love
youre neyboure:' 123 Because charity is not a verb, it is partially dependent upon love. On the contrary, love, with its broader grammatical
versatility, is not dependent upon charity at all. 124
More and Tyndale understood these problems well, but their debate
over love and charity centered instead on the common usage and understanding of charity and love. More insisted that since the Greek agape
represented a "godly" type of love, charity provided the most suitable
English equivalent because it signified "in englysh mennys erys [ears]
I not every comon love / but a good vertuous and well ordred love:' 125
More felt that love was a more general term and insisted that it could
mean something "good or evyll" while charity unquestionably signified "no love but a good godly love:' More believed that because of its
pure meaning, charity belonged in the New Testament text whenever
it "might well stand:' 126 More took Tyndale to task, not for using love,
but for completely removing charity from the New Testament. 127
Tyndale disagreed with More over the interpretation of agape,
arguing that it conveyed a broad sense of love that was "comen unto
all loves:' He argued that love was a better English equivalent for agape
than charity because it had the same widened sense as the original
Greek word. 128 Tyndale also insisted that charity was not known in
"Engle sh in that sens [sense] which agape require th'' and claimed that
most people who used the word either had no idea what it meant or
understood it to refer only to alms giving. 129 This supposed confusion

123. Tyndale, Answere, 20.
124. Cummings, Literary Culture, 23n4, 206-13.
125. More, "Dialogue concerning Heresies;' 288. Additional research has shown that
love and charity were used interchangeably to represent godly love in the English religious literature of More's day. See Martin, "Letting English Words Stand;' 108-12.
126. More, "Confutation of Tyndale's Answer;' 199-200.
127. More, "Confutation of Tyndale's Answer;' 199.
128. Tyndale, Answere, 19-20.
129. Tyndale,Answere, 19-20; Additional research has shown that Tyndale's belief that
charity had many confusing meanings is not reflected in the English religious literature
of his day. See Martin, "Letting English Words Stand;' 108-12.
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led Tyndale to use "this general terme love / in spite of mine herte
often tymes;' suggesting that he wanted to use charity in certain places
in the New Testament translation, but thought better of it. 130 Tyndale
also minimized More's concern over love's potential for lewd connotation: "though we say a man ought to love hys neyboures wife and
his daughter/ a christen man doeth not understonde / that he ys [is]
commaunded to defyle hys neyboures wife or hys doughter:' 131 In the
1526 and 1534 translations of his New Testament, Tyndale rendered
agape as love 242 of the 252 instances where agape appears in the
Greek text. He used charity as an equivalent for agape only once in a
passage from Romans 14. 132
More and Tyndale differed in their choice of a suitable English
equivalent for agape because of their theological views. The debate
over charity and love echoed the wider controversy over the question of
whether good works had any place in salvation. 133 Religious reformers
often criticized the Catholic Church for suggesting that its members
could earn salvation through their works. More defended the traditional
belief that outwardly serving God through good works was necessary
for salvation. For More, good works went hand in hand with charity or
with an inner feeling of godly love. 134 In the Confutation, he taught that
it was lawful for people to show their love for God by serving him, especially if they wanted to express gratitude for blessings God had already
bestowed upon them. Based on this understanding, he insisted that it
was also lawful for people to serve God for those blessings that they
longed and hoped to receive. He declared that if Christians could serve
God in order to receive future benefits, they could rightfully serve God

130. Tyndale, Answere, 20.
131. Tyndale, Answere, 20.
132. William Tyndale: The New Testament 1526, ed. WR. Cooper (London: British
Library, 2000); Tyndale, Newe Testament dylygently corrected; Tyndale also translated
agape into beloved on six occasions and into favour, kindness, and dear once each; calculations done by the author.
133. Diarmaid Macculloch, Reformation: Europe's House Divided 1490-1700 (London: Penguin Books, 2003), 130.
134. More, "Confutation of Tyndale's Answer;' 55.
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with the intent to get to heaven, since heaven was the greatest benefit
of all. 135
Reformers also accused the Catholic Church of denying that salvation came through the atoning blood of Christ. Therefore, More's
admission that none of the good works performed could be done
"wythout the specyall grace & helpe of god" and that no good work was
"rewardable with hevyn'' because "the nature or goodness of the worke
it selfe" was important. 136 He testified that "god wolde not rewarde our
works ... were it not for the shedynge of hys sonnes blood / and so we
finally referre all the thanke and rewarde of our good workes, bothe
the begynnynge, the progresse, and the ende, effectually to god and the
merytes of Crystes passyon:' 137 For More, charity, or godly love, demonstrated through an outward expression of good works, was an essential
part of salvation and did not constitute a denial of Christ's atonement.
Given More's perspective, it is small wonder that he bristled at Tyndale's
choice to leave charity out of his New Testament and fall back on "lusty
love" instead. 138
Tyndale, on the other hand, represented those who felt that salvation was a gift of Christ to all those who had faith in him and that good
works were not necessary to obtain it. Tyndale focused on what happened within an individual's heart. He wrote that the love of God and
the love of one's neighbor were the "spirite and the liffe" of all the rest of
God's laws. 139 In order for a person to be righteous, the individual must
love both God and neighbor. The individual must then consent to have
that love written in his or her heart, profess it, and then live by it without any outward compulsion. 140 What made a man's heart alive enough
to love God's law in this way? Tyndale answered, "The preachynge of
fayth doth worke love in oure soules and make them alive and draw our

135.
136.
137.
138.
139.
140.

More, "Confutation of Tyndale's Answer;'
More, "Confutation of Tyndale's Answer;'
More, "Confutation of Tyndale's Answer;'
More, "Confutation of Tyndale's Answer;'
Tyndale, Answere, 7.
Tyndale, Answere, 205.

52, 53.
53.
54.
54.
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hertes to God. The mercye that we have in Christ doeth make us love
only and only bryngeth the spirite of life in to our soules:' 141 For Tyndale, it was a simple formula: "Gods mercye maketh my fayth and my
fayth my love and my love my workes:' 142 In Tyndale's understanding,
becoming personally acquainted with God's mercy was the way that
the natural man was "borne agayne and created anew with the spirite
of god:' 143 Every outward action performed after this change of heart
would then be motivated by an inward love of God and not by a selfish
desire for personal reward. Once a person was spiritually changed, he
was then capable of searching the spiritual depths in the rest of God's
commandments and ordinances "till he come at the botome / the pith
I the quycke I the liffe / the spirite / the marye [marrow] and the verye
cause whY:' which, once understood, he would obey gladly without
compulsion. 144 Good works sprung naturally from a heart filled with a
love initiated by the mercy of Christ's atonement. 145 Salvation, therefore,
was a passionate matter of the heart.
The later translators of English Bibles lent their support wholeheartedly to Tyndale's side of the argument and overwhelmingly preferred love to charity. The Coverdale Bible (243/252), the Matthew
Bible (242/252), and the Great Bible (242/252) followed Tyndale
almost exactly in their renderings of the 252 instances of agape into
love. They also followed Tyndale in rendering agape into the other
instances of beloved and dear. The Geneva Bible (242/252) rendered
agape as love with the same frequency as Tyndale, only differing in its
addition of a second charity, a single embrace to the six beloveds, and
the solitary dear. The Bishop's Bible (241/252) also rendered agape
into love with a frequency only slightly distinct from Tyndale's, but
added three additional instances of charity to the six beloveds and the
single dear.

141.
142.
143.
144.
145.

Tyndale, Answere, 206.
Tyndale, Answere, 200.
Tyndale, Answere, 5.
Tyndale, Answere, 5.
Tyndale, Answere, 200.
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The KJV translators, however, provided a mixed bag. They rendered

agape as love in 216 of the 252 instances and as charity on twenty-nine
occasions. 146 Nearly half of the twenty-nine charity renderings in the
KJV come from the thirteenth chapter of 1 Corinthians, where charity is
described as never failing, an essential quality for all Christians to possess, and as the greatest of all the gifts of God (see 1 Corinthians 13: 1-8,
KJV). However, this is the only place in the KJV New Testament where
charity is the subject of a theologically dense discourse, whereas love is
the subject of many important treatises throughout the KJV, such as in
Matthew 5, John 3, John 15, John 21, 1 John 3, and 1 John 4. In contrast,
the Bishop's Bible, the Bible that the KJV translators were revising, did
not use charity in 1 Corinthians at all. Unfortunately, the reasons why
the KJV translators went against the Bishop's Bible and used charity in
1 Corinthians are unclear. 147
As with the other pairs of controversial English words discussed so
far, the controversy over love and charity continued well beyond the sixteenth and seventeenth centuries. An examination of the Thomson Bible
reveals a complete removal of charity from all passages where it is present
in the KJV. However, charity does appear four times in Matthew 6 where
the Savior discusses acts of kindness for others because Thomson chose
to replace the KJV's alms with charity in every instance. 148 Campbell's New
Testament also has no instances of charity. In contrast, the Webster's Bible
and the JST follow the KJV exactly. 149 Therefore, the continued confusion
about the two terms would benefit from additional clarification. Unsurprisingly, the Book of Mormon has much to say about this matter.
There are sixty-six instances of love and twenty-seven instances
of charity in the Book of Mormon text. Of the two, love is the more
146. They maintained the six beloveds and the solitary dear.
147. Rule one for the translators states: "The ordinary Bible read in the Church,
commonly called the Bishops' Bible, to be followed, and as little altered as the truth of
the original will permit" (Norton, Textual History, 7).
148. , , The Holy Bible, Containing the Old and New Covenant; calculations done by
the author; see Matthew 6: 1-4.
149. Campbell, Sacred Writings; Webster, Holy Bible, Containing the Old and New
Testaments; Complete JST; calculations done by the author.
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commonly used word, but charity has a greater frequency in the Book
of Mormon than in any of the English translations of the New Testament under discussion. As mentioned above, one of the problems
with charity is that its definition is dependent on love. The Book of
Mormon illustrates this perfectly by defining charity as "the pure love
of Christ;' as "everlasting love;' as "perfect love;' and as "love:' 150 The
prophet Moroni records that the Savior "loved the world" so much
that he would lay down his life for it, and boldly declares: "I know that
this love which thou has had for the children of men is charity" (Ether
12:33-34). Other verses in the Book of Mormon explain the nature of
charity more fully and how to develop it. Charity "suffereth long, and
is kind, and envieth not, and is not puffed up, seeketh not her own,
is not easily provoked, thinketh no evil, and rejoiceth not in iniquity but rejoiceth in the truth, beareth all things, believeth all things,
hopeth all things, endureth all things" (Moroni 7:45). Charity must
be asked for in prayer and is a gift bestowed upon "all who are true
followers" of Jesus Christ (Moroni 7:48). All men must have charity
or they are "nothing" and without it will not be able to inherit a place
"in the mansions" of God (2 Nephi 26:30; Ether 12:34). Since charity
is defined as the "pure love of Christ;' the Book of Mormon main tains the unselfish aspect that More was so passionate about when
he said that every "love is not charity, but only such love as is good
and ordinate:' 151 From the Book of Mormon's perspective, charity is
a special name for the kind of love that God has for his children and
which he expects his children to develop toward their fellowmen. It
is very different from the love described in other Book of Mormon
verses where the people "loved murder" and "loved the vain things
of the world;' and had a love of glory, of money, of substance, of fine
apparel, and "loved to pray" so as to be seen of men. 152
However, because the definition of charity is dependent upon love,
the Book of Mormon also indicates that love is an appropriate word to
150. Moroni 7:47; 8:17; 2 Nephi 26:30.
151. More, "Confutation ofTyndale'sAnswer;' 200.
152. Jarom 1:6; Alma 1:16; 60:32; Mormon 8:37; 3 Nephi 13:5.
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use to describe godly feelings. Though there are many examples of this,
a few will suflice. 153 The prophet Lehi declares: "But behold, the Lord
hath redeemed my soul from hell; I have beheld his glory, and I am
encircled about eternally in the arms of his love" (2 Nephi 1:15). The
prophet Jacob encourages his people to lift up their heads and "receive
the pleasing word of God, and feast upon his love'' (Jacob 3:2). The people of King Benjamin express thanks for their many blessings, but especially for having a king who "taught them to keep the commandments
of God, that they might rejoice and be filled with love towards God and
all men'' (Mosiah 2:4). As Tyndale argued, "the circumstaunces <loo
declare what love/ what hope and what fayth ys [is] spoken of;' which
circumstances make love, though it is a more general term, an appropriate descriptor of godly love. 154 Thus, the Book of Mormon demonstrates
the way in which charity and love can peacefully coexist in a scriptural
text while maintaining the theological value of both terms.
Tyndale and More's arguments over charity and love were connected
to the important theological issue concerning the role of good works in
salvation. As discussed above, Tyndale insisted that an individual's heart
had to change before an individual could perform good works for the
right reasons. In Tyndale's opinion, love of God and love of neighbor
were the only acceptable motivations for good works. For Tyndale, the
Holy Spirit had to write both commandments on a person's heart or
it was impossible to put off other, selfish, reward-minded motives for
doing good. The Book of Mormon agrees with this assessment when it
declares that the selfish side of man, designated as the "natural man;' is
an enemy to God and to God's purposes and will always be an enemy
unless the individual yields "to the enticings of the Holy Spirit, and putteth off the natural man and becometh a saint through the atonement of
Christ'' (Mosiah 3:19). Christ's atoning power changes a natural man to
a saint. There are many examples of this kind of transformation in the
Book of Mormon. 155 The prophet Alma describes how the word of God,
153. See Mosiah 4:11-12; 13:14; 18:21; 23:15; Alma 5:9, 26; 13:29; 26:15.
154. Tyndale, Answere, 20.
155. See Mosiah 27:18-26; Alma 18; 22; Helaman 5:40-50.
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when accompanied by the Holy Spirit, causes men and women to experience a mighty change in their hearts so that they humble themselves
and willingly do all that God asks of them out oflove (Alma 5:9-13).
King Benjamin also witnesses this same kind of change in the people he
preaches to. Because of the Atonement, Benjamin's people experience
such a powerful transformation in their hearts that they have "no more
disposition to do evil, but to do good continually" (Mosiah 5:2).
While supporting Tyndale's insistence on an inward spiritual
transformation leading to good works, the Book of Mormon also
supports More's position on the vital importance of good works and
obedience to God's commandments. Many verses teach that man does
not "merit anything of himself" and that individuals must rely "alone
upon the merits of Christ:' 156 However, it is also clear that Christ only
extends his saving mercy and merit to those who are willing to keep
his commandments. During Christ's climactic visit to the Americas
in 3 Nephi 11, he teaches that "whoso remembereth these sayings of
mine and doeth them, him will I raise up at the last day" (3 Nephi
15: 1). The emphasis here, as it is in More's writings, is that people must
do something good; they must obey God's commandments. According
to the Book of Mormon, individuals can obtain Christ's forgiveness
and mercy only "on conditions of repentance:' 157 Those who seek salvation find it as they experience a divinely orchestrated change in
their sinful nature and begin to actively live their lives in accordance
with Christ's commandments. 158 Divine love, or charity, is found at
the heart of both processes.
More and Tyndale debated theological and philological issues associated with charity and love that they could not resolve. Later translations
of the English Bible, including the KJV, inherited these issues. However,
the Book of Mormon mediates the lingering philological problems in the
KJV by using both charity and love to convey godly love. It also arbitrates
the associated theological problems by teaching the role that good works
156. See 2 Nephi 2:8; Alma 22:14; 24:10; Moroni 6:4.
157. Mosiah 4:7-10, Alma 42:13, Helaman 5:11; 14:11.
158. Alma 11:36-37; 1 Nephi 15:33; Alma 40:26; 3 Nephi 27:19.
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play in accessing Christ's atoning power and by stressing the necessity of
a divinely enabled spiritual transformation of the natural man.

Conclusion
In 1831, Alexander Campbell argued that the Book of Mormon was
a fraudulent work of fiction that was full of plagiarized King James
English. Recent scholarship, primarily authored by Latter-day Saints,
has proposed several limited explanations for the Book of Mormon's
seventeenth-century language, though all of them limit its value, in
one way or another, to the nineteenth century. This article, however,
has demonstrated the existence of an underlying theological value to
the King James English that is relevant to a modern reader. Reviewing
the unresolved sixteenth-century controversies between Thomas More
and William Tyndale over priest and elder, love and charity, and congregation and church exposed some of the theological problems inherent in the King James text, and an analysis of the Book of Mormon's
use of those same six words demonstrated the many ways in which
the Book of Mormon not only addresses but resolves those issues. The
seventeenth-century language in the Book of Mormon should not be
perceived solely as a means of smoothing the way for the volume's
acceptance in the nineteenth century, nor should it be viewed as an
unnecessary or irritating relic that has long lost its usefulness. Rather,
from the Book of Mormon's own perspective, the seventeenth-century
language is an indispensable tool that allows the Book of Mormon to
clarify and establish the truths in the King James Bible.
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